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This essay investigates the sacrality (origin, the nature) and the materiality of the unity concept, which forms the matrix of Johannine spirituality. For the author of this Gospel the unity between Jesus and his disciples is founded on the unity that exists between Jesus and the Father. In other words the unity between Jesus and the Father is the example (the blue print) for the unity to be constituted between Jesus and his disciples. This then obviously necessitates an investigation into the nature of this unity. Such a nature is defined in the vine-metaphor (John 15) and consists of “to abide in one another,” “to love one another,” “to be obedient to the one greater” which culminates in “the glorification of the Father.” For the author such a unity has to materialize in the lived experience of the unity among the disciples mutually. In John 13 Jesus explains and sets an example for this unity when he, in an act of service, washes the feet of his disciples.
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1.	INTRODUCTION 
I think most of us can recall the speech of the apostle Paul when he addressed in Acts 17 the Athenians. He said “Athenians, I see how extremely religious you are in every way.” I think if Paul should speak to a South African crowd today he probably would not have said the same thing. Maybe Paul would rather have said “South Africans, I see how extremely spiritual you are in every way.” 
Due to the fact, and for various reasons, that Christian spirituality is gaining, not only in South Africa, but also globally vast interest,​[1]​ this lecture endeavours to make a contribution looking at Christian spirituality from a Johannine perspective. Before I plunge into my topic, The sense of “unity” in the gospel of John: practice in Christian spirituality​[2]​ I first want to look briefly at the notion of “spirituality” in consulting, according to my opinion, the works of the three most influential scholars in this field. Philip Sheldrake (2000:40) defines [Christian] spirituality as “a conscious relationship with God, in Jesus Christ, through the indwelling of the Spirit and in the context of the community of believers.” Sandra Schneiders (2000:254) defines spirituality as “the experience of consciously striving to integrate one’s life, in terms not of isolation and self-absorption, but of self-transcendence toward the ultimate value one perceives”. Spirituality, then, as a lived experience, is by definition “determined by the particular ultimate value, within the horizon of which the life project is pursued.” In 2002 Kees Waaijman (2002:312) defines spirituality as “the divine-human relational process of transformation.” This can be dissected as a “divine-human relationship” and a “relationship of transformation.” He also speaks of spirituality as that which touches the core of human existence, namely “our relation to the Absolute.”​[3]​ 
Due to these three and other related definitions to define Christian spirituality it is necessary for me to define a working definition of Christian spirituality that will feature in this lecture. Therefore, I have opted for a combination between these complemented definitions of Waaijman, Sheldrake, and Schneiders. Spirituality, as used in this lecture, refers to “living a life of transformation and self-transcendence that resonates with the lived experience of the divine.” This definition consists of two constituents: “a lived experience of the divine-human relationship” and “living a life of transformation and self-transcendence that resonates with that of the divine-human relationship.” I will now apply these two constituents to the spirituality of the Gospel of John (hereafter, John).  In the first section of this lecture I will focus on the origin and character of the “unity” / “oneness” concept and in the second section on the nature of it. The third part will focus on how it can be implemented and feature in society. 


2.	THE DIVINE-HUMAN RELATIONSHIP IN THE GOSPEL OF JOHN
This relationship is spelled out in John where Jesus is portrayed as an intermediary in the divine-human relationship. Therefore, it necessitates looking at both the relationships of Jesus with the divine and his relationship with his disciples. The kernel in both the relationships of Jesus with the Father and his disciples is formulated by the Evangelist in terms of “oneness” or “unity”. According to my reading and understanding of John is the “unity” that that exists between the Father-Jesus-Disciples the matrix in Johannine spirituality. 

2.1	The unity between the Father and Jesus as the example for the unity between Jesus and his disciples and the unity between the disciples of Jesus mutually
For the Evangelist the “unity” concept plays a vital role in his explanation of the relationship between the Father-Jesus, Jesus-disciples and the disciples mutually. When reading John the reader becomes consistently aware of the various and multiple references to the “unity”-concept like: ἐν (in),​[4]​ ἓν (one),​[5]​ καθὼς (just as),​[6]​ πιστεύειν εἰς ἐμὲ (to believe in him),​[7]​ μένειν ἐν (abide in)​[8]​ as well as other references within the same semantic domain, ὑπόδειγμα (13:15, example),​[9]​ πρὸς (1:1, 2, at, by), εἰς τὸν κόλπον (1:18, in the bosom) and ἀκολουθεῖν (to follow)​[10]​. This concept is especially concentrated in chapters 13-15 and 17​[11]​ and involves a complex logic. In chapter 17 the Evangelist refers to the unity in principle and in chapters 13-15 he explicates it.
	Before we can examine the divine-human relationship we first have to take a look into the Father-Jesus relationship.

2.2	The Father-Jesus relationship 
The unity between the Father and Jesus is explicitly refer to and is one of the constant themes in John (Poelman 1965:62). God is primarily depicted as the Father of Jesus. Throughout his public ministry, Jesus calls God “Father,”​[12]​ “the Father”​[13]​ or “my Father”.​[14]​ By referring to God in this way, Jesus identifies God in relational terms. A Father, by definition, has children (Koester 2008:47). 
In the Prologue of the Gospel the Evangelist refers to the Son (Jesus) as the one who “In the beginning he was, and he was with (πρὸς) God, and he was God” (1:1). He is in the bosom (εἰς τὸν κόλπον) of the Father. He is the one who revealed (ἐξηγήσατο) the Father (1:18), and who has seen him has seen the Father  (14:9); He and the Father is one (ἕν ἐσμεν) (10:31). He speaks what the Father told him to speak and does what the Father told him to do (12:49-50). He is obedient to the Father (15:10; 17:4).
Appold (1978:367f) correctly states that “the oneness between the Father and Son emerges as the fundamental article of faith by which everything else stands or falls”. This clearly indicates according to the Evangelist that just as Jesus can never be thought of apart from God, so God can never be thought of apart from Jesus. The statement that Jesus is in the Father and that the Father is in Jesus (17:21-23) describes a relationship in which one cannot be without the other. Therefore, Jesus could tell his disciples that ὁ ἑωρακὼς ἐμὲ ἑώρακεν τὸν πατέρα (14:9, who has seen me, has seen the Father). For the Evangelist the disciples’ experience of God has initially taken place through Jesus of Nazareth and in the early church through the resurrected Christ who manifests in a new mode of existence through the Paraclete (cf. 17:26).
The author of John (hereafter, Evangelist) seems to want readers to understand that the man Jesus of Nazareth was indeed this mysterious Son of Man (Kysar 2007:51). Therefore, the notion that the Son has been sent by the Father is associated with heavenly origin and destination (3:34; 4:34; 8:26; 9:4 and 17:3). The Son carries the full authority of the Father (6:27). The Father and Jesus are represented as one, yet with distinct individuality (10:30, 38; 17:1, 22; Kysar 2007:54). Response to Jesus is response to God (5:23). The functions of Jesus are the functions of God. In saying that Jesus reveals the glory of God (13:31), the Evangelist asserts that the presence of God is in the presence of Jesus (Kysar 2007:56). God’s revelation of himself has been delegated to the Son. The Father’s work is the work of Jesus (Kysar 2007:54). According to the Evangelist sees Jesus his relationship with the Father as an example (καθὼς, see also 17:21, 22) for his relationship with his disciples. 
The Evangelist depicts the identity of God as Father as comprising of four major aspects in his relationship with Jesus: God is a source of life, one who loves his children and someone worthy of honour and obedience (Thompson 2001:58; Koester 2008:48). Later in this lecture I will come back to these aspects.

2.3	The Jesus-Disciples relationship 
After Jesus explained to the disciples the nature of the unity between himself and his Father, i.e. that he is in the Father and that the Father is in him (14:10, 11) he turns to his relationship with his disciples and tells them that anyone who has faith in him will do what he has been doing, even greater works (14:12). Jesus then expresses this new relationship between him and the disciples by calling them no longer “servants” but “friends” (15:13, 14). This is due to the fact that he has taught them all the Father had taught him (15:15). All this makes sense when Jesus informs them that he chose them to go and bear fruit (15:16). If they should bear fruit, then whatever they ask the Father in his name will be given to them (15:17).
The bond or “unity” between Jesus and his disciples is expressed specifically with the comparative καθὼς​[15]​-partic1e (just as). This καθὼς concept focusses, according to John, on the following basic aspects concerning the imitatio Christi: dependence ([5:19 - 15:5]; 6:57; 15:15; [12:49; 14:10 - 17:8]); mission (13:20; 17:18; 20:21); knowledge (10:14,15); love in obedience ([15:9; 15:10; 13:34f; cf 15:12]; [5:20 - 14:12]; 17:23); unity (14:10f; 14:20; [14:10-15:4]; 10:30; 17:11,21-23); glory (15:8; 17:1-5; 22-24); and life (6:57) (Van der Merwe 2001:139-40).   
	Bu1tmann (1941:144) correctly refers to the ministry of the disciples as the continuation of the eschatological event which began in Jesus. In order to accomplish this, their mission must reflect the same character and objectives as the mission of Jesus. Therefore, Jesus compares their mission with his mission. Here the Evangelist regards the mission of Jesus as almost completed, and the mission of the disciples as just beginning (Barrett 1978:510). From 17:26 it is clear that Jesus himself continues his mission through his disciples, but now in a different mode of existence. 
	This parallel between the Father-Jesus relationship and the Jesus-disciples relationship​[16]​ is particularly evident in the Last Discourses of the Gospel where Jesus is busy preparing his disciples for their future mission. The emphasis and focus here is on the “unity that has to realize among the disciples”. This again presupposes community: (i) Firstly, this unity is discussed by the Evangelist in the vine metaphor which implies a unity of the believers with Jesus, and (ii) secondly it is not simply to be understood as a personal union with Jesus, a one on one relationship, but it is a corporate union with one another in a relationship with Jesus (Hartin 1991:14). Such a unity can be achieved only when these disciples are “in” (ἐν) or “abide in”(μέvειv) Christ. 
In this “unity” construct of the Evangelist, Jesus has a particular position and function. Jesus as the true​[17]​ vine (Ἐγώ εἰμι ἡ ἄμπελος ἡ ἀληθινὴ) is in the centre of this vine image (15:1-8).​[18]​ Apart from the fact that Jesus himself refers to this (χωρὶς ἐμοῦ οὐ δύνασθε ποιεῖν οὐδέν, 15:5), it also becomes clear that this whole process revolves around Jesus so that in the end his disciples can bear much fruit by continuing with his mission.​[19]​ The pronouns in the core phrases μείνατε ἐν ἐμοί (15:4), κἀγὼ ὑμᾶς ἠγάπησα· μείνατε ἐν τῇ ἀγάπῃ τῇ ἐμῇ (15:9) and ἐντολάς μου τηρήσητε (15:10) also stress this point. According to Brown (1972:659) the emphasis is on Jesus as the real vine and not on the Father.​[20]​
Van der Watt (1992:76) points out that the Evangelist stresses this focus on Jesus stylistically. Throughout the metaphor Jesus speaks about himself in the first person. In this way he is the orientation point of his teaching. The Ἐγώ εἰμι (I am) proclamation by Jesus about himself right at the beginning of this metaphor puts Jesus in the foreground. The consequent repetition of the phrase μείνατε ἐν ἐμοί, the frequent use of the pronoun ἐμοί, and other phrases stress Jesus’ centrality. 

Finally, Jesus’ mission will be continued by the disciples. He and the Father will send the disciples the Paraclete who will help them in their mission​[21]​ to the world who hates them because it first hated Jesus (15:18ff). In John 15 Jesus teaches his disciples that the unity between them can only realize if they abide in him and he in them, if they love one another as he loved them, if they obey his commandments and finally bear much fruit in which they will glorify his Father.
 The relationship between the disciples of Jesus
John 17 not only refers to the unity between the Father and Jesus or Jesus and disciples but also the unity that should be established between the disciples of Jesus.​[22]​ Such a unity between his disciples, according to the Evangelist, is important for Jesus because of the powerful witness it will carry to the world (17:21, 23). In order to emphasize this unity between the disciples he parallels it with the unity between the Father and Jesus. Hence, the ultimate purpose of the content of 17:20-23 is the call to unity among the disciples of Jesus.​[23]​ 
	The church father Athanasius carefully examined the language of 17:11, 20-23 and pointed out that in each of the three places (17:11, 21, 22f) where Jesus prays for the unity of his disciples​[24]​ with one another, their unity is compared with a higher unity, the unity of the Father and the Son (Pollard 1958f:149):

17:11 ἵνα ὦσιν ἓν καθὼς ἡμεῖς    
so that they may be one, as we are (one).
17:21 ἵνα πάντες ἓν ὦσιν, καθὼς σύ, πάτερ, ἐν ἐμοὶ κἀγὼ ἐν σοί, ἵνα καὶ αὐτοὶ ἐν ἡμῖν ὦσιν
that they may all be one. As you, Father, are in me and I am in you, may they also be in us 
17:22f ἵνα ὦσιν ἓν καθὼς ἡμεῖς ἕν· 23 ἐγὼ ἐν αὐτοῖς καὶ σὺ ἐν ἐμοί, ἵνα ὦσιν τετελειωμένοι εἰ
so that they may be one, as we are one, 23 I in them and you in me, that they may become completely one

In all three texts the particle to denote purpose (Danker 2000:475) ἵνα (so that) is used to indicate that “unity” among the disciples is the objective. The particle of comparison, καθὼς (just as), also occurs in all three texts to indicate that the unity towards which the disciples are called relates to the unity between the Father and Jesus. In chapters 13-15 the unity between the disciples of Jesus is described in relation to the unity between the disciples and Jesus. Jesus parallels the “unity” in these relationships with one another. “Unity,” then, constitutes the matrix of the Johannine divine-human relationship and obviously Johannine spirituality.
For the Evangelist the understanding of the Christian community in relation to God is designed according to the image of the relationship between the Father and the Son. Differently stated, certain aspects of the Father-Son relationship (unity) are, according to the Evangelist, the example or pattern (καθὼς, see 17:21, 22) for the unity character which the Christian community should display.
As the Father loves the Son, so the believers are to love one another.
As the Father is revealed through the Son, so the Father is revealed in and through the community. 

The Evangelist also sees the unity (relationship) between Jesus and his disciples as the foundation (ἐν) for the unity (relationships) between the disciples which is the purpose (ἵνα) towards which they are called. Their unity would serve as a witness that the world may know and believe that the Father has sent Jesus and has loved them (17:21, 23). According to Kysar (2007:136) does this view value the community as the on-going locale which was so decisive in the historical revelation of God in Christ. 
The question that arises now is, “How is this “unity” among the disciples going to be established? We find the answer of this question in chapters 14 and 15 and relates closely to the activities that constitute the unity between the Father and Jesus and Jesus and the disciples. It implies that their lives must imitate the life of Jesus (they must abide in him and he in them), that they (Van der Merwe 2002:241) must love one another, that they should be obedient to Jesus’ commandments and continue Jesus’ mission in the bearing of much fruit in which God will be glorified. Thus, these four mentioned activities constitute and characterize the oneness between them. 

2.4	Conclusion
From my argument so far it became evident that the “unity” concept seems to be the matrix of Johannine spirituality, the matrix in which the relationships between the Father-Jesus, Jesus-disciples and disciples mutually function. This (unity) concept occurs frequently throughout John in connection with the subject: God-Jesus-disciples. As the Son lives via the Father (6:56, διὰ τὸν πατέρα), so his disciples live via Jesus (6:57, διʼ ἐμέ). As the Father knows the Son, and the Son the Father, so Jesus knows his sheep, and the sheep know their shepherd (10:14f). As the Son is in the Father, so his disciples are in Jesus (14:20). As the Father loves the Son, so sincere is the love of Jesus for his disciples (15:9f). The glory that the Father gave to his Son was given by Jesus to the disciples (17:22). Corresponding to these teachings are the words in 17:18: just as (καθὼς) the Father sent the Son into the world, so Jesus sent his disciples into the world (6:57; 17:18; 20:21).
In the second part of my definition of spirituality I will discuss the events that constitute the unity between the Father-Jesus-disciples.

3.	LIVING A LIFE OF TRANSFORMATION AND SELF-TRANSCENDENCE IN THE DIVINE-HUMAN RELATIONSHIP IN THE GOSPEL OF JOHN

5.1 The community the locus of the manifestation of God​[25]​
Jesus appoints his disciples to continue his mission (17:17-19). Where God’s presence in the world was constituted through Jesus and the Spirit it will now be constituted through the followers of Jesus and the Paraclete according to the Evangelist. In John 15:1-8​[26]​ (in relation to 14:15-31), where Jesus refers to the metaphor of the vine and branches, the Evangelist explains Jesus’ relationship with his disciples and formulates the contours within which the disciples have to continue with the mission of Jesus (cf. Koester 2008:195). This will continue to manifest God in the world because this way of living parallels with that of Jesus. In these verses he develops the vine image to how the disciples in terms of and in relation to him and the Father will accomplish this mission. The real meaning of this metaphor becomes apparent when the functional relation between them is revealed (Van der Watt 1992:75).​[27]​ 
	The unity among his disciples for which Jesus prays is to lead them, and those who will have contact with them, to a fuller experience of the Father and the Son. The way of life of these disciples supports the message they carry. Their word and their conduct (life) are revelatory for they are the eyes through which the world will see, hear and experience Jesus (and the Father). The world must see Jesus as the Light, the Life, the Living Water, the Manna from heaven, and the personification of God’s love through which salvation comes. This information has to be conveyed to the world so that the world may believe. The faith that is to be produced in the world is expressed in terms of the mission of Jesus (that the world may believe that you have sent me, 17:21, 23) (Morris 1975:734).  
In many respects it repeats the theme running throughout these discourses: the necessity of close interpersonal relationship between Jesus and group members (Malina-Rohrbaugh 1998:233).  The four activities in the analogy here that are important to cast more light on early Johannine spirituality are: mutual abidance, mutual love, obedience to the one greater, and mutual glorification.​[28]​ These activities form a theological synthesis to further enlighten the life of transformation and self-transcendence in the divine-human relationship. The description here of the relationship of the disciples with Jesus clearly bears reference to the enduring experience of Jesus’ followers in the early church (cf. Malina-Rohrbaugh 1998:231). 
Bear in mind that each of the four events to be described here with regard to the Jesus-Disciples relationship parallels with the Father-Jesus relationship. 
	
5.1.1 “Mutual abiding in”​[29]​ refers to the basis of Johannine “spirituality” 
John highlights “abiding” or “remaining”​[30]​ (μένειν and its cognates) as a major theme of his Gospel​[31]​ (Latz 2010:161). He characterizes “abiding” as permanence​[32]​ and immanence relationships (Neyrey 2009:77) between Jesus and the Spirit, between Jesus and the Father, and between the Father, Son, Spirit and disciples. He suggests through the vine metaphor and elsewhere that when the community of disciples abide together they show something of God’s life (Latz 2010:168). 
Abiding with God is indeed the “essential constitutive principle of all Christian life” (Brown 1975:512; cf. Latz 2010:167) and points to a relationship that endures rather than one that is momentary. “To abide is to be present with and for someone” (Koester 2008:195). In his understanding of the unity between the Father and Jesus the Evangelist refers to them as being in one another (14:11, 20; 17:21, 23). 
Jesus’ bond with the Father shows what is meant with being in one another. He abides in his Father’s love and shows this in doing his will (4:34; 5:30; 6:38; 8:29).​[33]​ Jesus’ works are the works of God, as is also indicated in 5:36; 9:3f; 10:25, 32, 37f; 14:10; 17:4. The whole life of Jesus on earth is based on doing the will of the Father (4:34; 5:30; 6:38; 8:29). Therefore, he could pray “I glorified you on earth by finishing the work that you gave me to do” (17:4). 
Parallel to this, when Jesus pronounces “Abide in me as I abide in you” (μείνατε ἐν ἐμοί, κἀγὼ ἐν ὑμῖν) in 15:4, he reflects the interdependent relationship between himself and his disciples.​[34]​ The chiasm, as expressed in this text, indicates a mutual indwelling of Jesus (Father, cf. 14:23) and disciple (Barrett 1978:473). Two other texts help us to understand what is meant by this indwelling. John 15:4 (“Abide in me as I abide in you”) forms a parallelism with 15:7 (“If you abide in me, and my words abide in you”) (see Ridderbos 1997:518). In this parallelism in the Greek text the reference to Jesus (“I”) is substituted by “my words” which then implies that “to abide in Jesus” is to “abide in his words.” John 8:31 confirms this interpretation: “If you continue in my word, you are truly my disciples.” This infers a relationship and having faith in Christ.    
	The λόγov (spoken word, 15:3) and ῥήματά (words what is said, 15:7) of Jesus refers to his revelation.​[35]​ In 15:3 the words of Jesus are described as instruments through which a branch can bear more fruit. This is due to the purification of Jesus’ words. In 15:7 the phrase τὰ ῥήματά μου substitutes ἐμοί in 15:4, 5:

μείνατε ἐν ἐμοί, κἀγὼ ………………….. ἐν ὑμῖν ​[36]​  	(abide in me and I  ……..… in you)
μείνητε ἐν ἐμοὶ καὶ τὰ ῥήματά μου ἐν ὑμῖν		(abide in me and my words in you)

In this sense ῥήματά μου (my words) indicate the mode in which Jesus remains in his disciples to edify and transform their lives (Van der Watt 1992:78). Here, as in the case of 17:8, ῥήματά μου (my words) refer to the revelation of God’s character, all the information the disciples needed in order to know God. According to Barrett (1978:475) these are the things that must remain in the minds of the disciples. The reason why Jesus does this is because the revelation which Jesus brought centres in himself and “my words” (ῥήματά μου, 15:7). The person and the revelation of Jesus are often interwoven in John. Thus, when a person believes in Jesus his entire life-orientation, his life and world contemplation and his conduct are changed and directed by these revelatory words of Jesus and consequently create new lived experiences. This in particular reflects the performativity of these words. These words influence the believer concretely and dynamically because they are linked to the person of Jesus. These words do what Jesus would have done to his disciples. Therefore, Jesus can substitute his person with “my words.” 
	What we have here is a persons-identification; the disciples identify themselves completely with the person and conduct of Jesus so that he, in his conduct, demonstrates (manifests) and experiences the identity of Jesus. Thus his disciples Jesus live in a godly relationship dynamic​[37]​ that comes with high demands because of this new reality. By living in this new reality and spirituality the disciples must live in obedience within the parameters put forward by God’s commandment (cf. Van der Watt 1992:79). 

5.1.2 “Mutual Love” indicates the nature of Johannine spirituality 
Love is central to the relationship between the Father and the Son.​[38]​ The Evangelist stresses the mutuality of love between the Father and the Son. If the Father loves the Son it is also true that the Son loves the Father (3:35; 14:31).​[39]​ He states that the Father loved the Son before the foundation of the world (17:24). The Son also finds himself in the bosom of the Father (1:18). 
The Father shows his love for the Son by giving him responsibilities and also the power to carry them out. John says that God loves the Son and puts all things into his hands, showing him all that he himself is doing (3:35; 5:20). 
Although words of love convey a sense of intimacy and emotion, John understands love particularly as a bond of commitment. Love is what will enable Jesus to carry out the Father’s will (Koester 2008:49). Here love is expressed as an act of self-giving service (13:1-5). The readers of John will find that the most radical expression of love is the crucifixion when the Son lays down his life to convey God’s love to the world (Koester 2008:49). The love which the Father and Son share is what is given to human beings – through the life and death of Jesus (Koester 2008:50).​[40]​ 
Jesus parallels the Father’s love for him with his love for his disciples: “As the Father has loved me, so I have loved you; abide in my love” (15:9; see also 15:10).​[41]​ It is this love of the Father what Jesus extends to his disciples (Koester 2008:49). He expects his disciples to love him in showing to keep his commandments (15:10). Jesus, then, also parallels his love for them with their love for one another (15:12). This will show that they are his disciples (13:34). Jesus’ commandment to love one another so that the world can know that they are his disciples can only become a reality when they abide in Jesus and experiences his love which originates from the Father. 
It seems clear that “love” is (or should be) the concretizing of God. Through their love for one another, God manifests himself and his love. This love has a revelatory-salvific dynamic. Through love God reveals Himself (see 17:21, 23).​[42]​ From these love parallelisms it seems clear that the relationship (unity) of the disciples with Jesus is analogous to the relationship (unity) of Jesus with the Father: it is indeed grounded in it. For the Evangelist love is connected to existence or to abiding in Jesus (Hartin 1991:12). Van der Watt (1992:81) correctly states that the Evangelist decides to condense the nature of his ethics in the term ἀγάπη.​[43]​ “The love of which Jesus speaks begins with the Father’s love for Jesus (15:9), it then develops into Jesus’ love for his friends (15:12-13), and ultimately results in the disciples’ return of love for Jesus (15:14) and further demonstrates itself in the love for others (15:17)” (Hartin 1991:12).​[44]​ 

5.1.3 “Obeying commandments” is the pursuit of Johannine spirituality. 
The relationship (unity) between the Father and Jesus also involves obedience. For John the obedience of Jesus to the Father is grounded in the love and honour that constitute the relationship. The Father gives Jesus commandments concerning what to say and to do (10:18; 12:49) and also the authority to carry them out. In honouring his Father Jesus declares that “the Father is greater than I” (14:28) (Koester 2008:50). But it should be bear in mind that the behaviour of Jesus is actually the expression of the will of the Father (4:34; 6:38): “for I have come down from heaven, not to do my own will, but the will of him who sent me.” Jesus does nothing on his own. He bases his actions on what he has seen and heard from his Father (5:19f, 30; 8:28f, 38; 14:10). Therefore, Jesus can say “but I do as the Father has commanded me, so that the world may know that I love the Father” (14:31). 
With this expression Jesus parallels his obedience of the commandments of the Father with the disciples to obey his commandments: “If you keep my commandments, you will abide in my love, just as I have kept my Father’s commandments and abide in his love” (ἐντολάς μου τηρήσητε, 15:10; cf. also 12:49; 13:34; 14:15; 14:21; 14:31; 15:12, 14, 17). Obedience to the will of God is the consequence of the disciples’ love for their master. To follow Jesus is to live according to the will of God, for Jesus was the personification of God’s will. Obedience is that factor which holds the relationship together (Van der Merwe 1995:460). 
	The same obedience which Jesus reveals with regard to the will of the Father is also expected from the disciples (cf. 15:10). Van der Watt (1992:86) indicates that when Jesus is truly obedient to the will of God, the will of God becomes his will. In the same way when the disciples are obedient to the will of Jesus, then his will becomes their will and their will consequently be the same as the will of the Father. In this sense the commandments of Jesus should be understood (Schulz 1987:505).

5.1.4 “Glorification of the Father” is the purpose of Johannine spirituality. 
The relationship between the Father and Jesus culminates in the glorification of one another. The Father himself gives the Son divine glory which honours the Son. The Father gave the Son the majesty of divine glory before the creation took place (17:5) (Koester 2008:50). Yet the Father continues to glorify the Son by bringing him back to the heavenly glory (17:1, 5, 24). The incarnate Son glorified the Father on earth by obediently carrying out the works his Father gave him to do (7:4). He also revealed the divine glory in his performance of miracles referred to by the Evangelist as “signs”.​[45]​ He finally revealed the glory of the divine love by laying down his life (17:1; Koester 2008:51).
	Because the purpose of Jesus’ mission was to glorify the Father (17:4), the conduct of his disciples must be aimed at nothing other than also to glorify God. Jesus’ glorification of his Father existed in doing the will of his Father (17:4). It is only by living according to the will of God that a person can glorify God (Van der Watt 1992:88). In doing so, according to the Evangelist, the disciples will bear much fruit and glorify God (15:8). 
	The reader needs to understand that the verb “glorified” (ἐδοξάσθη, 17:10) and the noun “glory” (δόξαν, 17:22) are used here in the basic Hebraic sense of kābōd. It is used in the Old Testament to designate the manifestation of God. God is revealed, made present, experienced, in his mighty deeds in the history of Israel. The presence of God is glory. The logic of John’s view in chapter 17 with regard to this is:

		Glory is given to Jesus by God (17:22, 24)
		Jesus gives that glory to those believers (17:22)
		Therefore, those believers manifest the glory of God (17:23; cf. 15:8)​[46]​

This infers that the manifestation of God in Jesus has now been transferred to the community of believers (Kysar 2007:135). Jesus foresees a community on earth who continues with his mission (Van der Merwe 1996:420-426). It is amongst them, now, that God is made known. This relates to how God was made known in his mighty deeds in the Hebrew Bible and consecutively in the person, works and teaching of Jesus (Kysar 2007:135).
	This claims that the revelation and salvation of God is present in the community of  Christian believers. This infers that the community of believers now substitute the mighty deeds of God in history and what Jesus was to the world. If the locus of God’s revelation was once in Jesus, it is now among and instrumentally through the community of believers. Thus, the community of the early Christians exhibits the continuation of the incarnation. The promised Paraclete is active in and amongst them. Therefore, it is in their midst that the presence of God is to be experienced. The community of believers is the environment of the revelation of God, the divine presence. Through the Paraclete He is also present there and constitutes a “lived experience” (cf. Kysar 2007:135).
	Conclusion, the above mentioned and discussed events with regard to the unity (relationship) between Jesus and his disciples (as well as the disciples mutually) are clearly paralleled by the Evangelist with the relationship between the Father and Jesus. The Divine-human relationship operates or functions on the basis of the following: The unity (relationship) between the Father-Jesus constitutes the example (καθὼς) on which the Jesus-disciples unity (relationship) as well as the corporate unity (relationship) between the disciples is built.​[47]​ The Jesus-disciples unity (relationship) forms the basis (ἓν) which enables the unity between the disciples to realize (ἵνα). 

5.1.5 Christ continues living his life through his disciples-Paraclete
When Jesus sends his disciples into the world as the Father has sent him into the world (17:18), he takes the position of God and the disciples that of Jesus. The work of these disciples would be to do the work (will) of him (Jesus) who sends them, to continue the Son’s divine mission. This becomes possible for the disciples of Jesus only through the gift of the Spirit (20:22) which was sent by the Father in the name of Jesus (14:26), and sent by Jesus himself (Van der Merwe 2001:143).​[48]​ 
	In the Last Discourses the Evangelist uses another word to indicate the Spirit of God: παράκλητος. The Spirit of truth will be given by the Father as ἄλλον παράκλητον (another Paralete).  In the Last Discourses Jesus says that his departure will make it possible for the Spirit-Paraclete to be sent to the disciples (16:7; cf. also 14:26; 15:26). The sending of the Spirit-Paraclete is joined together with the post-Paschal sending of the disciples.​[49]​ If they are to continue the mission of Jesus, it is because the Spirit-Paraclete, whom they will receive (ἐνεφύσησεν),​[50]​ will continue the mission of Jesus (cf 15:26f; Van der Merwe 2001:145). The gift of the Spirit is the “ultimate climax of the personal relationship between Jesus and his disciples” (Dodd 1980:227).
In 14:16-18 and 14:28 Jesus links his return to his disciples with the gift of the Paraclete. From the five so-called Paraclete passages in the Last Discourse (14:16-17; 14:25,26; 15:26,27; 16:7-11; 16:12-15)​[51]​ it seems that the παράκλητος is a continuation of the existence of Christ in the world, but in different mode. For the Evangelist the Spirit forms the bond between Jesus, the disciples and the church (Schnackenburg 1975:386; Van der Merwe 2001:146). 
	In conclusion we can say that the Spirit-Paraclete keeps Jesus alive in his disciples. Through him, Jesus is invisibly present in his disciples. Therefore, the mission of the disciples, as bearers of the Gospel, will be expressed in the deliberate imitation of Jesus’ way. If his ways imitated the ways of the Father, their lives as disciples were to imitate the life of Jesus (Van der Merwe 2001:147). All three these aspects, the following of Jesus to become his disciple and to follow his example as well as imitating his life is all about a matter of identifying with Christ. This evolves spiritualities of experiencing his presence in a new mode of existence through the Paraclete. In continuing his mission his disciples will experience his presence which will bring about a continuous transformation and self-transcendence of their lives.

5.2 Conclusion
From the Gospel it is evident that the following of Jesus or being one with Jesus is an extraordinary “lived experience” in the sense that it is Jesus himself, claimed by the Evangelist to be the Son of God, that calls his disciples to “follow him”  in “example” (ὑπόδειγμα, 13:15). He himself sets the parameters, in his extensive use of the comparative particle, καθὼς (according to). The Evangelist describes the “new life” in Jesus as a new “lived experience.” The new believer’s life will change – new lived experiences of the divine will be experienced. When they will follow Jesus in continuing his mission (17:18; 20:21) they will speak the words of God which God gave him to speak and do the things God showed him to do. In such a way, in continuing his mission of salvation and revelation, they will experience through their transformation and self-transcendence, new spiritualities.
Early Christian spirituality is circumscribed by what the New Testament reports. It is bound by the text: “that record of the early Christians’ experience of the power of God manifested in the person of Jesus (Thurston 2011:58). 

6.	THE RELEVANCE OF JOHANNINE SPIRITUALITY FOR TODAY
The “unity” concept which I have discussed as to be the matrix of Johannine spirituality materializes in John 13 where the Evangelist describes how Jesus washed the feet of his disciples. The foot washing event certainly does not have a single, univocal meaning coterminous with the intention of the Evangelist and/or the understanding of the original readers. As symbol it creates a spirituality that endlessly giving rise to reflection. It even generates a deeper understanding of the unity to which the followers of Jesus are called to. What happens here is that “the horizon of the text fuses with the various horizons of generations of readers” (Schneiders 1999:166).​[52]​  
The introductory verses of this scene opens the second part of this Gospel (chs. 13-21) (Keener 2003:899), which Brown (1975:541) and other scholars (Beasley-Murray 2002:232; Neyrey 2007:225) after him has called the “book of glory” which is an account of the “hour of Jesus”. The Evangelist presents Jesus here as acting in full awareness of his origin and destiny (Schneiders 1999:166). The Evangelist makes it clear that what follows is definitely not simply a good example in humility when Jesus washes the feet of his disciples (13:4-5). This activity is without doubt an act of revelation that reveals the true meaning of the love of Jesus for his disciples. He fulfils his mission in bringing to completion the boundless love of God for the world (Schneiders 1999:167). He is going to be crucified. The first three verses of chapter 13 then establish the setting of the God-disciples relationship: Jesus’ unity with God as expressed here in his obedience to God is the paradigm for the relationship of the disciples with God (Belsterling 2005:83).	
The event described in this section in particular focuses on the controversy between Jesus and Peter about whether Jesus would wash Peter’s feet (13:6-10). Peter cannot understand the foot washing. Jesus, the master, is washing the feet of his followers. Neither Peter nor the rest of the disciples understand what Jesus is really doing. They do not understand that it reflects as symbol an act of service which will culminate in Jesus’ crucifixion. The conduct of Judas to betray Jesus verifies this point.​[53]​ 
After Jesus completed washing the feet of Peter he then called on them to follow him: “So if I, your Lord and Teacher, have washed your feet, you also ought to wash one another’s feet. 15 For I have set you an example (ὑπόδειγμα), that you also should do as (καθὼς) I have done to you” (13:14-15). The unity with Jesus to which his disciples is called is enhanced by Jesus who calls his disciples to “follow him” in “example”. He himself sets the parameters with the frequent usage of the comparative particle καθὼς, (according to).​[54]​ He had given them an ὑπόδειγμα (example) of mutual service. This is more than an example. It is a definite prototype.​[55]​ In a typical act of experiencing the love of Jesus they are to cause others to have the same experience (Schlier 1964:33).
With this in mind the Evangelist focuses the attention of the reader on the essential characteristic of this sign. What is happening here is that the death of Jesus should mean for them to be an act of ultimate service, a complete rejection of the norms of the world and the conferring of a new set of values. These values encompass the disciples to serve one another even to the point of laying down their lives, as Jesus did (Culpepper 1991:142). This functions as catechesis of the approaching death of Jesus – he is handing over himself for and to his disciples. In this foot washing Jesus is presented as servant. This symbolically characterizes his impending suffering and death as a work of service (Schneiders 1999:167).​[56]​
Service is normally understood quite univocally as something that one person does for the sake of fostering the good of the other. In the most extreme form it would consist that the server lays down his / her life for the sake of the one served. To lay down one’s life is the ultimate preferring of the good of another to one’s own. Service is capable to express ultimate love, and the love command by Jesus has the inner form of service. Every act of service, nevertheless how ordinary, because it consists in preferring another to oneself, is basically an act of self-gift. It is an expression of love, which, in principle, tends toward the total of self-gift (Schneiders 1999:70). In this act of service all four of the above discussed dimensions and events of unity and Johannine spirituality (mutual abidance, mutual love, obedience to the one greater and glorification) converge.
According to Schneiders (1999:170) there are three models to serve.​[57]​ Looking briefly at these three models can help to understand both the action of Jesus and the reaction of Peter. The first is a model of compulsion. In this model service denotes what the server must do for the one served because of some right or power that this person is understood to possess. The second is a model of freedom. In this model service denotes what the server does freely for the one served. This is due to some need perceived in the latter that the former has the power and ability to meet. The third is a model of friendship. This relationship is based on equality (Schneiders 1999:171).​[58]​ In such a relationship the good of each is really the good of the other. In seeking the good of a friend, one’s own good is achieved. This self-fulfilment involves no nonconforming seeking of self. This is why service rendered between friends is never demanded. It also creates no debts, demands no returns but evokes reciprocity (Schneiders 1999:171).​[59]​ 	
O’Day (2004:145) points out that friendship as both a social and theological motif received extensive attention from New Testament scholars.​[60]​ This happened because it was a motif that the New Testament shared with the Graeco-Roman cultures.​[61]​These cultures constitute the environment in which the early church took shape and the New Testament documents were written. Friendship was a popular topic in the Graeco-Roman world. Philosophers and storytellers attempted in their discussions of it to define the social and moral virtues and the characteristics of a good society. When the New Testament speaks about friends (φίλοι), it is using vocabulary current in its cultural context (O’Day 2004:145). Each ancient author, including those of the New Testament, developed the friendship traditions in various ways. This depended on the settings of their own communities. Although the New Testament authors helped to contribute in the discussion of friendship in antiquity, they were not simply dependent on following its conventions​[62]​ (O’Day 2004:145).	
The vocabulary of friendship, especially the noun φίλος and related verb φιλέω, are found at key moments in John (Varghese 2009:362; O’Day 2004:148). These words highlight the concept of friendship as a lived out reality between Jesus and his disciples. Through friendship the revelation of God through Jesus is extended beyond the work of Jesus to the work of the disciples. The friendship of the disciples with Jesus results in their obedience of his commandments (Varghese 2009:363). Koester (2005:145) states, “Since Jesus’ love is the source and norm for Christian discipleship, he gives his love in tangible worldly forms (being and acting as a friend till the very end) so that his disciples might give their love in tangible worldly forms.​[63]​ Jesus’ love is conveyed in human terms so that it may be lived in human terms.” Friendship is not simply an abstract social and moral virtue. Friendship involves a sincere and mutual commitment of mind and resources. For Johnson (2004:160) friendship consists of three aspects in particular. Firstly “friendship involves unity and equality, which is often expressed in terms of reciprocity.” Secondly friendship is inclusive. It is not simply to share the same vision, but rather to extend it “to the full sharing of all things, spiritual and material.”​[64]​ Thirdly “friendship involves genuine obligation.” 
For the Evangelist achieves friendship, of which Jesus is the embodiment, its real worth when it is modelled and embodied in practice (cf. Johnson 2004:158).​[65]​ What happens here is that God works through people with other people. Through people who live in a close relationship with God, He becomes a reality (a lived experience) for those who make contact with these people, i.e. Jesus and later disciples (Van der Merwe 2002:243).
The word “friends” (φίλοι) in John carries many associations for the first readers of John. Jesus’ apophthegm to “lay down one’s life for a friend” has precedent as a model for the ultimate friend in antiquity (Köstenberger 2004:458). Two friendship motifs from the Graeco-Roman world provide a likely framework for regarding Jesus as friend in John: Jesus’ boldness in speech and action and Jesus’ love for others that is embodied in his death (O’Day 2004:149).​[66]​ The possibility of laying down his life belonged to the ancient rhetoric of friendship (O’Day 2004:148). Jesus did what ancient philosophers only talked about – he lay down his life for his friends (sheep, 10:15; O’Day 2004:156).​[67]​ The disciples know how Jesus has been a friend, and they are called to see what kind of friends they can become. Therefore, to die that a friend might live is to live in transcendence.​[68]​ Consequently, the Evangelist describes the salvific intention of God not in terms of sacrifice or retribution, but in terms of self-gift (3:16), friendship (Schneiders 1999:172).
The self-gift of Jesus was in the perspective of the Evangelist an act of friendship, “No longer do I call you servants… you I have called friends” (15:15; Schneiders 1999:172). Jesus acted with the foot washing to abolish the inequality between him and his disciples, deliberately reversing their social positions and roles. He established an intimacy with them that superseded his superiority and signalled their access to everything that he had received from his Father (see 15:15; Schneiders 1999:173).                                
Hence, the principle embedded in the act of the foot washing for contemporary disciples lies in the participation in the work of Jesus of transforming the errant structures of dominion, operative in human society, according to the model of friendship expressing itself in mutual abidance in Christ, mutual love and mutual service.​[69]​ A healthy friendship equals participants in relationships and constitutes unity among friends.  
As I started with a reference to the situation in South Africa, so I want to close. All those people in South Africa who confess to be Christians, (irrespective of colour, race, gender) should be obedient to follow the example of Jesus, to act to transform errant structures of dominion in SA. I think that this interpretation of Jesus washing the feet of his disciples parallels the principle embedded in the concept of ubuntu. It is here where Johannine spirituality converges with African spirituality. Ubuntu as an ancient African word meaning “humanity to others” or “I am what I am because of who we all are”​[70]​ should have to be emphasized and become a lived experience in our country. If a Christian believer becomes involved in doing so from a faith perspective, to understand this act of obeying the commandments of Jesus to love one another, to cross boundaries and to transform the errant structures in our country, new lived experiences of “oneness” or “unity” will be created.  I know it is not so easy as it is stated here, but it remains a challenge to all of us.

7.	CONCLUSION
The matrix of Johannine spirituality revolves around concept of “unity” or “oneness”. Therefore, this research focussed on the sense of “unity” in the Gospel of John: the unity between the Father and Jesus as the example (καθὼς) for the unity between Jesus and his followers with the unity among the followers of Jesus as the objective (ἵνα) in mind. 
To achieve this I followed the two components in my definition of spirituality: (1) the “lived experience of the divine” as constituted by the “unity” phenomenon and (2) the “living a life of transformation and self-transcendence that resonates with that of the divine-human relationship” as established through mutual abidance, mutual love and obedience to the one greater. I have also pointed out that, according to John, where Jesus was in his historical situation the locus to which  people experience the divine, after his crucifixion it was extended to the community of Christian believers who have then become that locus through which God must be experienced, heard and be seen. The experience of the divine can, according to the implied author, should realize through the unity among the followers of Jesus: “that the world may believe / know that you have sent me” (17:21, 23). Such a unity becomes evident in the creation and establishment of friendships where friends care for one another and serve one another. Therefore, should Christian believers accept the challenge to follow the example (ὑπόδειγμα) of Jesus to abolish all inequality, to transform errant structures of dominion and to establish a spirituality of unity and of friendship among one another.
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^1	  Firstly, this is sensible from the continuous decline of membership in the mainline churches to more conservative ones. Evangelicals, Charismatics and Pentecostals are among the winners. Members leave the church due to the desire of deeper spiritual meaning. A large majority believe the churches are no more sufficiently concerned with spiritual matters (Collins 2000:9-10).Secondly, there is worldwide a growing interest in the phenomenon of spirituality. This is evident in the enormous publications of literature, both popular and scientific. Experts from the major religious traditions are very productive within their particular spirituality. More and more tertiary institutions worldwide start to offer academic programmes in spirituality. Societies for the study of spirituality have arisen and academic journals in the field are on the increase (Kourie 2006:20). Thirdly, did the movement of post-modernism with its sense of relativism, subjectivism, that language is imprecise and ambiguous also played a decisive role (cf. Kysar 2007:158). “Post-modern Christianity falls into line with basic post-modernist thinking. It is about experience over reason, subjectivity over objectivity, spirituality over religion, images over words, outward over inward” (cf. Houdmann 2012:1).
^2	  Not much has been published on the spirituality of John. The first publication came in 1992 when Stephen Barton published his work on the Spirituality of the Gospels. For him spirituality has “to do with the sense of the divine presence and living in the light of that divine presence.” He describes the spirituality of John according to the following 6 foci: (1) It is a personal spirituality; (2) a corporate spirituality; (3) it is thoroughly Christocentric; (4) it is bound up with history; (5) it encourage a spirituality for tough times, and (6) it is charismatic. In 1999 Sandra Schneiders published her monograph on the Spirituality of John, titled: Written that you may believe. In her interpretation of the spirituality of John she engages with some symbolic narratives. In each of these narratives Jesus interacts with individual characters. Readers are then invited to identify them with these characters. This identification encounters the reader with Jesus in and through the text as his contemporaries have encountered him in his historical earthly life. In 2007 Mary Coloe published her book Dwelling in the household of God: Johannine Ecclesiology and Spirituality. She looks at the Gospel of John from a post-Resurrection perspective from which the Johannine community experiences itself as God’s household or dwelling place, as a new Israel in which the risen Jesus is the New Temple. Coloe invites the reader to enter personally into revelatory or transformational dynamics. With this approach she offers a fine example of biblical spirituality both as hermeneutical practice and as existential product (Schneiders 2007:vii-viii). My approach in this lecture will be totally different. Where the above publications focussed on certain aspects of spirituality in John, will this research point out that the author of John (hereafter Evangelist) provides to the reader an environment and a structure within which Johannine spirituality makes sense and should be understood and be interpreted.
^3	  Although Waaijman’s definition seems to differ slightly from that of Schneiders, it can actually be incorporated into the three forms stated by Schneiders (see 2 and 3). Distinguish between forms and definition.
^4	  14:10, 1115:2; 16:33; 17:21, 22.
^5	  8:41; 10:30; 17:21, 22.
^6	  The comparative particle καθὼς describes the agreement between Father and Son (5:30; 8:28; 12:50; 14:31; 17:2; also cf. 5:17-26). Between Jesus and his disciples (13:15, 34; 15:12; 17:14, 16), and in analogies involving both relationships (6:57; 10:15; 14:20; 15:9, 10:17:11, 18, 21, 22; 20:21; cf. 17:23, Radl 1991:226).
^7	  6:35; 7:38; 11:25, 26; 12:44, 46; 14:1, 12; 16:9; 17:20.
^8	  6:56; 10:38; 14:10, 11, 20; 15:2, 4, 6, 7.
^9	  13:15
^10	  1:37, 38, 40, 43; 8:12; 10:4, 5, 27; 13:36, 37; 18:15, 36; 21:19, 20, 22.
^11	  See also chapters 1, 10 and 21 on ἀκολουθεῖν.
^12	  12:27; 17:24.
^13	  5:36, 37; 8:16, 18; 10:15, 17; 12:49; 14:10, 24, 26; 15:9, 16, 26; 17:17.
^14	  2:16; 5:17, 43; 6:40; 8:19, 54; 10:25, 29, 37; 14:2, 7, 20, 21, 23; 15:1, 8, 10; 15:23, 24. 
^15	  Καθὼς is used 31 times in John and only 28 times in the Synoptics. In John it is mostly used in a  comparative sense. Linguistically and theologically it creates a thetical parallelism. In such a parallelism, that which is known, is used to elucidate the unknown.
^16	  See Painter (1975:100) who states “that the disciples’ relationship with Jesus is on the pattern (kathōs) of his relationship with the Father (10:14-15; 15:10; 17:23; 21:21).”  For him the relationship is complimentary.
^17	  Jesus describes himself as ἄμπελος ἡ ἀληθινὴ (15:1). The addition of the attribute (ἀληθινὴ) is striking, for it is strongly emphasized by being placed after the noun. According to Schnackenburg (1975:109) it is difficult to say to what extent there is a difference between this adjective and ἀληθής (cf. 6:55; 8:16). Schnackenburg correctly suggests that the special qualitative character of the vine is stressed by this attribute.
^18	   ἀληθινὴ (15:1) in the formal sense means ‘genuine', ‘real', in contrast to the ‘imagined', ‘unreal'. Because this passage deals with the search for a new life, it also means “divine”, for “real” life is found only in God (Bultmann 1941:408).
^19	  Hartin (1991:3) draws attention to the fact that the reflection of the early church upon the significance and meaning of the life of Jesus learned to see in these events a continuation of the involvement of God with Israel in the world. Israel bore witness to a group of people who lived in a relationship, in a community, with God. Both Israel and Jesus show the way of God with the world. Consequently the early Christians, i.e. the Evangelist, believed that by their immitation of the life of Christ, they were the continuation of God's involvement in the world. Thus the line through which God’s involvement in the world took place is: Israel ---> Jesus ---> Disciples of Jesus (Spirit).
^20	  Even if this is the case we must bear in mind that everything here culminates in the glory of the Father (15:8) as 4:21-23 and 17:1-5 indicate. The role of the Father is also very important: He, in supreme control (Barrett 1978:473), takes great care by pruning the dead branches so that the branches will be even more fruitful (15:2f). The love mentioned in this passage originates from the Father (15:9); the Father gave his Son commandments (15:10); Jesus revealed everything he learned from the Father (15:15); the Father hears the prayers of believers (15:7f and 15:16). Thus although Christ forms the centre of Johannine ethics, the Father certainly does not play a secondary part. His involvement (activity), as described in 15:2f, leads to the idea of bearing fruit which as another dominant aspect of this discourse (15:4-5) and its objective (15:8). The Father is mentioned again in 15:8, according to which he is glorified in the disciples’ καρπὸν πολὺν φέρητε. As the “vinedresser”, God carries out his work in Jesus, the vine, which also increases the importance of the activity of the disciples (Schnackenburg 1975:109).
^21	  See Van der Merwe (2011:143-147) for a discussion.
^22	  According to the Evangelist there are disciples who turned back and no longer follow Jesus, those who believed but now no longer believe (6:66). At the time of the writing of the Gospel and the letters at the turn of the first century, that division was still playing itself out. John writes, “They went out from us, but they did not belong to us; for if they had belonged to us, they would have remained with us. But by going out they made it plain that none of them belongs to us” (1 John 2:19). In the third letter of John the author speaks of a Diotrephes who does not acknowledge the Elder’s authority and in fact expels his friends from the church (vv. 9-10). Thus Jesus’ prayer for unity addresses an immediate concern within the Johannine community (cf. Baergen 2007:6).
^23	  On the one hand, in these verses there is no reference to the disciples being “in” (ἐν) one another. These verses refer only to the being “in” (ἐν) of the disciples in Jesus and vice versa, and Jesus being “in” (ἐν) the Father and vice versa. On the other hand, only references to the “oneness/unity” (ἓν) of the Father and Jesus and of the disciples mutually occur (2 times). There is also no reference to “oneness/unity” (ἓν) between Jesus and his disciples. Due to the fact that the Father and Jesus are “in” (ἐν) one another, according to the Evangelist, they are “one” (ἓν). Therefore, because the disciples and Jesus are “in” (ἐν) one another they should also be one. Although the oneness/unity among the disciples is not stated, it is implied in the phrase “in” (ἐν) one another. 
^24	  See Randall (1965:375ff) for a discussion on unity in the New Testament milieu. Some scholars suggest that the “unity theme” is the main theme in chapter 17, but no sound basis exists for this argument. According to a discourse analysis the theological centripetal point of chapter 17 is in 17:17-19, where Jesus transfers his agency to his disciples (see Van der Merwe 1995:411-26).
^25	  Schulz (1987:506ff) correctly maintains that ethics can never be interpreted as separate from a theological grounding (cf. also Wendland 1975:111). Hartin (1991:2) suggest a paradigmatic shift to place the ontological questions and the significance of Christology as the foundation for the ethical actions of a Christian.
^26	  Another source of information on the spirituality of John is found in its explicit teaching material. This concerns those things which John commend or forbid. One might seek out prescriptive passages, texts which teach “how to” perform (Thurston 2011:58). The paraenetic material in John reflects the attempts of the Evangelist to shape the spirituality of the texts’ recipients (Thurston 2011:63).
^27	  Van der Watt (1992:75) correctly refers to this structure as “'n prosesmatige struktuur”. The diagram certainly indicates events that are interdependent. All these events construct a process of different lived experiences, starting at a specific point, “to abide in Jesus” and to culminate in the glorification of the Father.
^28	  The frequent occurrences of these phrases show their importance as themes. These aspects are concisely formulated in verses 5, 8, 10 and 12: “Those who abide in me and I in them bear much fruit” (15:5), “If you keep my commandments, you will abide in my love” (15:10), “This is my commandment, that you love one another as I have loved you” (15:12) and “My Father is glorified by this, that you bear much fruit”.
^29	  The verb μένειν is used no less than ten times in John 15:4-10.
^30	  I will use abiding to refer to this theme. Sometimes the cognate “remain” can be a better translation.
^31	  Culpepper (1983), Ashton (1991), Malina_Rogrbauch (1998), Wilkens (1998), Neyrey (2009) and Beasley-Murray (2002), has almost nothing to say about abiding. Schnackenburg (1968:161-62) and Ridderbos (1997:517-18) note the importance of the theme or that it is characteristic of John but go no further. Brown (1975:I,510-12) and Keener (2003:II,999-1003) have only two or more pages of discussion on this theme. Latz (2010:161-68) has written a good and thorough article on the theme. Neyrey (2009:77) points out that the majority of these references occur in the Farewell Address.
^32	  According to Neyrey (2009:77) indicates the dwelling of the Spirit of God on Jesus (1:33) a permanent relationship with him (see 8:35; 212:34; 15:16).
^33	  See Van der Merwe (1995:317) for a thorough discussion of these texts.
^34	  “Union with Christ (and contact hereby with the other world) forms the basis and theme of the whole of chapter 15” (Barrett 1978:473). Ridderbos (1997:517) points out that μένειν occurs here in chapter 15 more often (seven times) and then with greater emphasis than elsewhere in John. For him the necessity and nature of μένειν are advanced here, more than anywhere else. 
^35	  Also ἐντολὰς (15:10, 12, 14; also 13:34).
^36	  Hartin (1991:11) oversteps the line when he restricts the meaning of the remaining of the disciples in Jesus to “through faith” and the remaining of Jesus in the disciples to “through love and fruitfulness.” The meaning of μένων will become clear from our discussion.
^37	  This union with Christ is not viewed by the Evangelist as a static condition (Barrett 1978:474). Μέvειv means that the believer holds on loyally to the decision once taken (Bultmann 1941:412). 
^38	  That Jesus’ specific understanding of ἀγάπη offers itself as not merely the opening but also the central theme of the Farewell Discourse is hardly a new notion in Johannine scholarship (Shepherd 2010:782). Such a conclusion regarding the thematic centrality of the ἀγάπη command is supported by Kellum’s (2004:145, 193) still more recent discourse analysis of the Farewell Discourse and identification of 15:1-17 as the peak (i.e., intent) of the larger textual unit (see also Shepherd 2010:782).   
^39	  But the character of God can also be seen in that God loves the world (3:16, 19-20) – in this case the love is not mutual (Koester 2008:49).
^40	  Love that comes from God makes it possible for people to relate to both Father and Son and to become part of a community that should be shaped by their love (17:23-26) (Koester 2008:50).
^41	  Neyrey (2009:400) interprets John 15:1-8 and 9-17 as parallel and linked exhortations. The first one expresses a vertical series of relationships between: the vine dresser-the vine-the branches. The second one expresses horizontal relationships between “one another”. The evangelist tells the disciples that deeds such as “remaing,” “love” and “obedience” elevate their status from that of  “servants” to “friends”. 
^42	  It is specifically in the context of Jesus’ imminent and unaccompanied departure and his eventual absence (v. 33), that the disciples are to make the master present and experience his love by loving one another 15:34-35). See also 1 John 4:12 “No one has ever seen God; if we love one another, God lives in us, and his love is perfected in us.”  
^43	  Cf. the very frequent use of the concept love (ἀγάπη and φίλoι), used over 50 times in John (cf. Brown 1975:497; Painter 1975:92).
^44	  In 14:15, 21, 23 love is demonstrated in τὰς ἐντολὰς τὰς ἐμὰς (Jesus) τηρήσετε. In 15:9ff the sequence is reversed in accordance with the demand of Jesus to abide in his love: 		14:15					15:10Ἐὰν ἀγαπᾶτέ με,                       		ἐὰν τὰς ἐντολάς μου τηρήσητε,τὰς ἐντολὰς τὰς ἐμὰς τηρήσετε                    	μενεῖτε ἐν τῇ ἀγάπῃ μου μεAccording to Schnackenburg (1975:116f) the basic idea remains the same except that in chapter 14 faith is the main consideration regarding Jesus’ commandments (or τὸν λόγον μου in 14:23), whereas in chapter 15 it is mutual brotherly love.
^45	  When Jesus performed a miracle (2:11), by healing the sick (9:24) and raising the dead (11:40).
^46	  Verse 23 relates closely to the glory of the Father as referred to in 17:1-5.
^47	  In chapter 15, it becomes clear that the relation between Jesus and the disciples is an extension of the Father-Son relation (e.g., 15:8-10). The love of God the Father for God the only-begotten Son (1:18) is transposed to the Jesus-disciple relationship (Latz 2010:166).
^48	  It is reiterated in John that the Spirit can only be given after Jesus has been glorified (7:39; 16:7).
^49	  See Brown (1972:1038), Carson (1991:649ff) and Schnackenburg (1975:386) for a discussion on the relationship between the Johannine Pentecost on Easter night with the Pentecost in Acts 2, fifty days later.
^50	  "A term literally meaning 'breathe' may refer only to inhaling and exhaling of breath, while anything as striking as this action of Jesus would be expressed as 'blowing upon'" (Newman & Nida 1980:615). 
^51	  The first passage (14:16,17) gives general information about the Spirit-Paraclete. In the following four passages, two deal with the activity of the Spirit in the community of the disciples (14:25,26; 16:12-15), and the other two (15:26,27; 16:7-11) emphasize the activity of the Spirit through the disciples against the world.
^52	  Belsterling (2006:81) indicates that in John 13 the main teaching point for Jesus is that as He has loved his own disciples, so shall they love one another. Three key statements clarifying what this love ought to look like. All three start with conditional particles, “unless” (ἐὰν) and “if” (εἰ): “If I do not wash you, you have no part with Me”(v.8); “If I then, the Lord and the Teacher, washed your feet, you also ought to wash one another's feet” (v.14); and, “If you know these things, you are blessed if you do them” (v.l7). In this manner, Jesus reveals His vision of how the disciples are to live after his descent to the Father. He emphasizes that knowing Him or how to love others is not enough; his disciples will be blessed when love is expressed through service (Matt.7:24-27; James 1:22-25).
^53	  Their lack of understanding is further verified by Jesus’ prediction of Peter’s denial to know Jesus.
^54	  When they will follow Jesus in continuing his mission (17:18; 20:21) they will speak the words of God which God gave him to speak and do the things God showed him to do. In such a way, in continuing his mission of salvation and revelation, they and those whom they will meet will experience the divine in a new way.
^55	  Although ὑπόδειγμα should be interpreted according to the immediate context, namely the foot washing, it also has wider implications. Jesus is the model and came to set an example for his disciples, also about other aspects concerning their mission. This example is depicted throughout John by means of various motifs: the light/darkness motif (3:19-21); the shepherd motif (10:2-6, 11-18); the kernel of wheat motif (12:24-26); the foot washing motif (13:2-11; and t he obedience motif (14:31; 15:10; cf. 14:15, 21, 23, 24). See Van der Merwe (2001:135-139) for a discussion of these motifs.
^56	  The original meaning of the Johannine foot washing was to provide a lesson in humility and mutual service (Knox 1950:162).
^57	  Moloney 1991:237-56 develops the three models of service proposed by Schneiders. He suggests a fourth model: “a love unto death of friends who have betrayed and denied the one who loves still.”
^58	  Crook (2011:5 of 7) points out that ancient sources reveal: that “when the status of the parties (horizontal axis) is symmetrical and when the value of what is exchanged (the horizontal axis) is also symmetrical, we have friendship (and, incidentally, the exchange of gifts). Conversely, when the status of the parties is asymmetrical and when the value of what is exchanged is also asymmetrical, we have clientage (and, incidentally, patronage or benefaction).”
^59	  Ancient Mediterranean societies were intensely aware of status. In a vertically structured society, everyone with honour was acutely aware of their position in the hierarchy. Some people consist of more honour than others. Friendship language was also used in the Graeco-Roman practice to mask relationships of dependence. This illustrates the status awareness of ancient people, particularly elites. It also illustrates the stigma associated with relationships of dependence that naturally lead to the usurpation of the language of friendship (Crook 2011:5 of 7).
^60	  See also Fitzgerald (1996, 1997).
^61	  Harland (2009:71) points out that the reference οἱ φίλοι was a common means of expressing positive connections with others within associations, especially in Asia Minor. In Egypt terms of belonging within associations like “brothers” and “friends” are used almost interchangeably.
^62	  See Konstan 1996:87-113 for the contributions of later Christian writers to the concept of friendship in antiquity.
^63	  The verb φιλεῖν (“to be friends with”) tends to be used in rough equivalence with ἀγαπᾶν. “To love,” see Matt. 10:37; 23:6; John 5:20; 12:25; 16:27; 1 Cor 16:22; Rev 3:19; 22:15. φίλος (“friend”) appears mostly in the sense of “associate” (Matt 11:19; Luke 7:6,34; 12:4; 14:10-12; 15:6,9,29; 16:9; 23:12; Acts 10:24; 19:31). Only occasionally do the three terms occur in contexts that suggest the Graeco-Roman understanding of friendship (Luke 11:5-8; John 15:13-19; James 2:23; 4:4; Johnson 2004:159).  
^64	  This is sensible in John, Acts, Romans, 1 & 2 Corinthians, Galatians, Philippians, James and 1, 2and 3 John. According to Johnson (2004:170) there is a connection between the ideal of friendship as κοινωνία (fellowship) and the material expression of that friendship in the actual practice of sharing possessions.
^65	  Johnson (2004:158) is of opinion that in the New Testament a number of such practices occur and also how fellowship was an ideal expression of friendship. 
^66	  According to Shepherd (2010:783) functions John 15:12-13 as a repetition of the self-sacrificial discipleship in 13:31-38 and thus reemphasizing the particular understanding of ἀγάπη that Jesus introduces to Peter and the other disciples at the outset. In addition to this quantitative emphasis, the words of Jesus in15:13 emphasize this specific connotation of ἀγάπη qualitatively by means of his use of the superlative: “greater love has no man than this that he lays down his life for his friend.”  
^67	  The forceful threefold repetition of verbal forms in 13:34, ἀγαπᾶτε (“Love”), καθώς ήγάπησα (“as I loved”), ἀγαπᾶτε (“Love”), and the nominal form άγάπην in 13:35 leave the hearers of Jesus and the readers of John in no doubt: ἀγάπη, as Jesus defines it at the outset of his Farewell Discourse is a love that lays down its life and in so doing marks out those who call themselves disciples of Jesus (Shepherd 2010:781).
^68	  Cf. Schneiders’ (2000:254) definition of Christian spirituality which she defines as “the experience of consciously striving to integrate one’s life, in terms not of isolation and self-absorption, but of self-transcendence toward the ultimate value one perceives.”
^69	  “The validity of the interpretation lies in the fact that it does justice to the text as it stands, accords well with Johannine theology and spirituality, and is significant in itself for the contemporary reader” (Schneiders 1999:177).
^70	  http://www.ubuntu.com/about/about-ubuntu. Bishop Tutu has describe Ubuntu as:“A person with Ubuntu is open and available to others, affirming of others, does not feel threatened that others are able and good, for he or she has a proper self-assurance that comes from knowing that he or she belongs in a greater whole and is diminished when others are humiliated or diminished, when others are tortured or oppressed (http://askubuntu.com/questions/424/what-does-ubuntu-mean). 
